JSTOR is a not-for-profit service that helps scholars, researchers, and students discover, use, and build upon a wide range of content in a trusted digital archive. We use information technology and tools to increase productivity and facilitate new forms of scholarship. For more information about JSTOR, please contact support@jstor.org. Using recent anthropological literature, much of which is comparative, I wish to define some frequently used terms-ecstasy, possession, and trance-and in so doing to derive a working model that will illuminate the very common human experience of communing with the divine or spirits.32 Working definitions of these words will provide a model against which the Greek evidence in all its specificity may be appreciated. Thomas Overholt, in his comparative study of prophets from the Old Testament and those of the native American Indians, defines 'model' as an 'outline framework, in general terms, of the characteristics of a class of things or phenomena.' Such a framework sets out in visual form the major components of the class and shows how these components relate to each other. Such a framework provides a structure for a systematic search for and arrangement of data in biblical and other accounts of intermediaries and allows them to be compared in terms of social structures and processes. As a result, specific historically and culturally conditioned aspects of the prophet's activity (of great importance in interpreting individual cases but distracting with respect to cross-cultural comparisons) can be temporarily kept in the background.33 In three dialogues, Apology, Ion, Phaedrus, Plato makes extensive remarks about spirit possession. In the Apology, Socrates reports that he has received an oracle that no man is wiser than he. In his attempt to verify the oracle, he turns to the poets, thinking that they will surely prove wiser. However, he realizes that 'they do not make their poems by means of wisdom 
17 Fontenrose 42-47. 18 These discussions represent one feminist approach to women and religion, one which is 'about the extent of male dominance in religious tradition or about the explanation for it'. C.W. Bynum, 'Introduction: The complexity of symbols', in Gender and religion: on the complexity of symbols, ed. C.W. Bynum, S. Harrell and P. Richman (Boston 1986) 4.
19 Sissa (n. 1). 20 Sissa 51. 21 Sissa 53-70. 22 Sissa insists that representation of the Pythia can tell us nothing about the Pythia's actual service at Delphi (19) . 23
Padel (n. 1) 6. 24 Padel 6. 25 Most of Padel's evidence about male dominance of women pertains to fifth century Athens. The controls that men may exercise or may want to exercise over their (fertile) wives in Athens may not be an useful analogy for understanding the lives of virgin priestesses in temples, especially at Delphi whose political, social and economic structure differed greatly from that of Athens. 26 Whether her possession by Apollo renders her incapable of clear and coherent speech, or her 'peasant' status and 'gender' bar her from the realm of intelligible discourse or, at least, political discourse, or her biological functions seem to necessitate that the male prophets control her body and voice, the Pythia seems, in all these reconstructions, ancillary to the process of divination at Delphi. Although every ancient source without exception or modification presents the Pythia as issuing oracular responses, this possibility is universally dismissed. Deemed central to the process of communication with Apollo by the Greeks, she is relegated to the margins by subsequent scholars. The only notable exception is Simon Price in a brief essay on Delphi. After examining the ancient accounts of the Pythia's possession, Price sensibly refrains from defining her mental state. He argues that in as much as the Pythia is accused of receiving bribes, she must have had considerable, if not full, control of the oracles delivered to clients.27 In the following, I also eschew the search for an interpretation of the Pythia's mental state. Instead, I attempt to uncover the 'ritual logic' of divinatory consultation in order to understand the mantic mechanism at Delphi more clearly and to bolster Price's brief observation that the Pythia played a decisive role during consultations at Delphi, and, not least, to repair one gap in women's religious history.
I. SPIRIT POSSESSION IN A CROSS-CULTURAL PERSPECTIVE
Notions about spirit possession have largely determined the lines of argument about the Pythia's role during a consultation. In the last two decades, spirit possession has received renewed attention from anthropologists, whose insights, I believe, will be useful for understanding the ancient evidence.28 While anthropology has often been used to understand various aspects of Greek religion including Delphic divination, it has been used in less than compelling fashion. In an early attempt to look at Delphi in the context of African divination, for example, Whittaker even conducted his own field work on that continent.29 His field work, however, and his knowledge of African divination have little impact, if any, on his understanding of Delphi. In his article on Delphi and Africa, Whittaker first reviews many thorny problems in Delphic history, such as the prophets' and Pythia's services during the divinatory consultation, and Delphi's political role in Greece. Only after finding the solutions to these problems, does he turn to Africa. 'In view of these conclusions I have found it instructive to see how far Delphi is matched by parallels in societies of modern Africa.'30 In other words, Whittaker's knowledge of African divination sheds no insight on Delphi. It does not help him reformulate questions or their possible solutions; it does not contribute to or challenge any of his views on Delphi. It simply supplies exotic parallels to conclusions he has already reached. Robert Parker, by contrast, uses anthropological literature on divination to construct a functionalist reading of how Delphi worked in the broader social and political context of archaic and classical Greece. to define the mechanics of divinatory consultations which, I hope, will provide a framework in which the Pythia's possession can be evaluated.
Using recent anthropological literature, much of which is comparative, I wish to define some frequently used terms-ecstasy, possession, and trance-and in so doing to derive a working model that will illuminate the very common human experience of communing with the divine or spirits.32 Working definitions of these words will provide a model against which the Greek evidence in all its specificity may be appreciated. Thomas Overholt, in his comparative study of prophets from the Old Testament and those of the native American Indians, defines 'model' as an 'outline framework, in general terms, of the characteristics of a class of things or phenomena.' Such a framework sets out in visual form the major components of the class and shows how these components relate to each other. Such a framework provides a structure for a systematic search for and arrangement of data in biblical and other accounts of intermediaries and allows them to be compared in terms of social structures and processes. As a result, specific historically and culturally conditioned aspects of the prophet's activity (of great importance in interpreting individual cases but distracting with respect to cross-cultural comparisons) can be temporarily kept in the background.33 My native informant on the behaviours of possessed persons in ancient Greece is Plato, one of the few authors whose writings contain both casual and extended remarks on spirit possession. While Plato may not be a disinterested observer, he is, nonetheless, an acute observer of his culture. He consistently uses prophets as a comparandum in explaining the kind of knowledge poets have about their own compositions. While Plato's comments about poets seem to be distinctly his own, his comparison will only work if his comparandum is a cultural given. Therefore, Plato's remarks on prophets and seers provide examples of the types of behaviour typically associated with spirit possession.
In three dialogues, Apology, Ion, Phaedrus, Plato makes extensive remarks about spirit possession. In the Apology, Socrates reports that he has received an oracle that no man is wiser than he. In his attempt to verify the oracle, he turns to the poets, thinking that they will surely prove wiser. However, he realizes that 'they do not make their poems by means of wisdom In the Ion, the comparison between seers or oracle-chanters and poets is further elaborated as Socrates attempts to explain to Ion, the hopelessly naive rhapsode, how it is that poets and rhapsodes create their works and why they are ignorant. , namely 12, 17, 26, 43, 51, 57,  60, 80, 92, 102, 104, 107, 113, 123, 134, 136, 137, 155, 165, 172, 174, 178, 212, 218, 219, 255, 262, 281, 287, 316,  317, 320, 328, 358, 362, 375, 386, 398, 405, 412, 462, 482, 484, 509, 559, 565, 570 In all instances, the purpose of such randomizing devices points toward a more generalized feature of divination, namely that it sets up 'resistance'. That is, 'divination is not simply a weapon to be taken in hand by any who wishes to increase his influence; the call upon the diviner requires a particular sort of occasion, and the diviner must look to his own rules and to his own need for professional independence. An important aspect of divination as institutionalized procedure is just this-that it provides 'resistance' in its own right to any client's proposal'.75 Without such resistance, real or imagined, the diviner or the divinatory institution would lose its credibility and appear merely as a slavish accessory to whomever it served. By establishing resistance, randomizing devices insure that divination is an 'objective' system of access to divine knowledge.
It is obvious how non-human randomizing devices set up resistance and establish objectivity. In spirit possession, where the god is perceived to speak through the diviner, it is less obvious how the same effect is achieved.76 I would like to suggest three possibilities, recognizing that there are many similarities among them. The first two possibilities apply to language of the diviner; the third to his body and demeanour.
In the first category, the words of the diviner are obscured. In the case of Nyole divination in eastern Uganda, for example, gourd diviners shake their rattles while speaking so that the It may be a warning, an admonition, a command, or advice. This communication, however, must be marked as different from ordinary discourse, and the responses of the diviner must appear objective. For both these reasons, all forms of divination employ randomizing devices. In non-interpersonal forms of divination, (i.e., where the diviner interprets impersonal patterns of reality, such as astrology or geomancy), the message sent from the spirits patterns reality so that it may be decoded by a trained diviner long after the message was sent. We may say that these patterns are themselves randomizing devices, since they are incapable of being manipulated by any human agent. In interpersonal forms of divination, the spirit possesses human or non-human agents to send a message at the moment of consultation. Non-human objects serve as randomizing devices as does the general demeanour or unusual language of the possessed diviner. Interpretation of such randomizing devices may fall to the diviner, to the client, or to both. After this general outline of divination, I turn to the divinatory procedures at Delphi.
IV. CENTRE STAGE AT DELPHI: IMAGINING APOLLO'S VOICE
When an inquirer travelled to Delphi, whether on personal or state business, he was required to perform several preliminary rites. He had to purify himself in holy water, perhaps from the Castalian spring. Before he entered the temple, he had to offer a sacred cake, which might be costly, on the main altar outside the temple. After entering the temple, accompanied by the priests at Delphi and a proxenos, a local representative from his own city, he had to sacrifice a sheep or a goat on the inner hearth from which the Delphians claimed portions in lieu of a monetary fee. There was a fixed order for consultations. The Delphians had priority in such matters and could determine the order of other inquirers, granting the more important ones permission to go first. Eventually the order of consultants was fixed by lot. After the sacrifice the inquirer could enter the adyton in the west end of the temple where the consultation would take place.83
In In a sensible survey of this cult title and its implications for assessing the role of the priestesses at Dodona, Jebb argues that when Sophocles describes the prophetic oak as speaking ocaacv ?K F1Xe?&6cov, he implies that the priestesses orally issue the oracular responses. R.C. Jebb, Sophocles: the plays and the fragments, V: Trachiniae. While the evidence from Dodona (and Didyma) is complex and requires a more thorough examination than possible here, it is significant that in both instances there are intimations that women were associated with these shrines and may have played an active part in the issuing of oracular responses.' We may also evoke the comparative evidence from medieval Europe, which offers a compelling paradigm for women's lives in religious institutions.
